This essay discusses social imaginaries and their associated anxieties and varying scales and provenances that overlap and intersect at the site of the "local." Based on a long-term fieldwork at an urban poor Hindu-Indian "squatter" settlement situated on the outskirts of Kuala Lumpur (Malaysia), how local survival strategies have morphed alongside the stabilizing imperatives of nation-hood formation are examined. In the case of Malaysia, this has involved perpetuating the colonial categories of "race" and "religion" in tandem with appropriating the newer constructs of "globalization" and the drive to remake Kuala Lumpur into a "World Class City."
Introduction
Arjun Appadurai (1996) has suggested that both modern nationalism and neighborhoods are contradictory social projects at creating recognizable and stable localities. From the standpoint of the former, a locality is opportunistically regarded as a site that can either generate national level nostalgias, celebrations, and commemorations or as a necessary condition for the production of nationals. In this schema, the locality of "neighborhoods exist principally to incubate and reproduce compliant national subjects and not for the production of local subjects" (Appadurai 1996: 190) . Stating it differently, neighborhoods are reterritorialized or governmentalized for the purpose of producing desirable national subjects.
But actually existing neighborhoods are also historically complex social and cultural formations, and they do not always neatly cohere or necessarily mesh with the aforementioned grand aims of state projects. Among others, neighborhood residents characteristically weave together over time an array of localized and idiosyncratic relationships borne out of everyday face-to-face activities; among others, cultivating friendships, networking for business dealings, and participating in a range of Producing Localities and Nationhood in a Globalizing Southeast Asian City Localities, Vol. 2 163 religious or recreational pursuits which may rub against the grain of state policies or rhetoric. As such, these neighborhoods can "represent anxieties for the nation-state as they usually contain large or residual spaces where the techniques of nationhood are likely to be either weak or contested [and as] a perennial source of entropy and slippage [they] need to be policed as thoroughly as borders" (Ibid., : 190f.) .
The key difference between the social and governmental productions of these two kinds of localities can be characterized in terms of the agency of contexts while nation-state building is singularly context-driven, neighborhoods are, by comparison, context-generative. For the latter, Appadurai further notes that since neighborhoods are meaningful life-worlds which are "imagined, produced, and maintained against some sort of ground (social, material, environmental), they also require and produce contexts against which their own intelligibility takes shape" (Ibid.,: 184).
In the current milieu of modern globalization, it has become a truism that the contexts of producing recognizable and stable localities, whether at the scale of the nation-state or of local neighborhoods, have to contend with a formidable range of vectors which essentially produce a deterritorialized, diasporic, and transnational world. As Appadurai aptly characterizes it, "the isomorphism of people, territory, and legitimate sovereignty that constitutes the normative charter of the modern nation-state is itself under threat" (Ibid., : 191) . Rapid movement and circulation create "translocalities." These fluid and mobile spaces or interconnected zones essentially draw their valence "from the inherent instability of social relationships, the powerful tendencies for nation-states, which sometimes obtain significant revenues from such sites, to erase internal, local dynamics through externally imposed modes of regulation, credentialization, and image production" (Ibid., : 192 ).
Appadurai's insightful multiscalar spatial imagery of "locality" is proposed to conjoin [In this paper] with Charles Taylor's (2004) notion of "modern social imaginaries" to underscore the historical embeddedness of social practices. While Taylor's subject of discussion is on the broad sweep of the intellectual history of Western civilization, his central insight on the durability and mutability of social practices through the normalization of the human "imagination" is pertinent to this essay. Taylor argues that rather than solely through intellectual or rational discourse, ordinary people make sense of their surroundings typically through the medium of images, stories, and legends. Social imaginaries are "the ways people imagine their social existence, how they fit together with others, how things go on between them, and their fellows, the expectations that are normally met, and the deeper normative notions and images that underlie these expectations" (Taylor 2004 : 23) .
Only with widespread circulation of these social imaginaries over several decades, if not centuries, do people residing in distant localities eventually develop "a common understanding that makes possible common cultural practices and a widely shared sense of legitimacy" (Ibid.,: 23). These then become the invisible and widely accepted normative collective unconscious frames of a modern society on which social life and intellectual categories are founded upon.
In this essay, the preceding theoretical insights are brought to bear on the growth and evolution of an urban working class "neighborhood" called Kampung Mariyamman (Mariyamman village). 1) Situated on the outskirts of Kuala Lumpur, the capital city of Malaysia, the nature of the dialectical relationship between the "locality of the nation-state" and the "locality of the neighborhood" as played out in this ethnographic setting is explored. In this evolving drama, how the "social imaginary" of global modernity as manifested in the state's current phase of hyperbuilding a "world class city" is also folded up with other equally modern social imaginaries of "race" and "religion." Indeed, the current ideological purchase of the "global" over the "local" is not a smooth and linear transaction. Instead, it is striated and inflected by the historically nested contexts of local-level material conditions and older colonial imaginaries. 1) Following academic convention, this is a pseudonym.
Homecoming at a Hindu Temple Festival
Dusk is fast approaching as I turn off from the Federal Highway and into the main road servicing a predominantly working class residential area. Situated close to the industrial belt bordering the administrative borders of Kuala Lumpur and its suburb Petaling Jaya, the evening air is tinged with a slightly pungent odor, a consequence of its proximity to several factories in the vicinity and to a thoroughfare usually clogged with vehicular traffic at most times of the day. 2) My arrival happens to coincide with the sonorous azan 3) reverberating from the numerous elevated powerful loudspeakers of mosques in the locality.
Next to a small Indian-Muslim mosque, I turn my motorcycle into a bumpy earth track that winds its way into a "clearing."
Here, the religious soundscape becomes mixed as the vocally sung azan is entangled with the quick tempo devotional music emanating from a compact disc player housed in a modest-sized Hindu kovil (temple) the solitary building structure standing in the "clearing" situated beneath a majestic banyan tree (vata). It 2) Situated some 15 kms south of the capital city, the core of suburban Petaling Jaya was conceived and built in the 1950s as a satellite township in order to relieve the population pressure in Kuala Lumpur. By June 2006, the township had expanded and developed substantially to be granted city status. In 2010, Petaling Jaya City had a total population of around 638,000 spread over an area of 97.2 sq. km. and was the most prosperous city in the highly industrialized state of Selangor.
3) The azan is the call to prayer for the Muslim faithful. There are five such azans in a day.
is the Friday of the first weekend of June and once again as it is time for the annual temple festival (thiruvila) honoring its patron goddess, Mariyamman, a beehive of activity animates the temple grounds.
A group of young adult Indian men and male teenagers, totaling around 20 or so, are boisterously making preparations for the thiruvila. Taking leave from their respective places of work, most of them have been there since the morning.
Well-honed by years of habitual repetition, they perform their tasks with almost clockwork harmony and precision. Nathan Nearby, the ever jovial Arumugam and his two assistants are completing the final touches to a makeshift structure erected in front of the Mariyamman kovil that will shade the priests when they conduct the homa (fire) ceremony early the next morning.
The boys are assigned to sweep and wash the cemented portions of the temple grounds. In between short bouts of work, they frolic by tossing buckets of water at each other, inviting the occasional half-hearted reprimands of the elderly temple priest Krishnan.
By contrast, the stern-faced Muthu, who is of mixed Chinese-Indian ancestry and the only professionally trained electrician among them, quietly sees to the wiring of the lighting system that will temporarily illuminate the temple grounds for the next two nights. The next day (Saturday), he will attend to the equally important task of lighting up the wooden chariot (ratnam) with hundreds of tiny bulbs that will be used to transport the goddess for a night procession around the locality.
Lasting several hours and late into the night, the highly public procession will take the goddess far beyond the immediate premises of the temple and deep into the neighboring modern housing estates comprised mostly of Malay-Muslims residents.
The itinerary of the procession has been carefully plotted to allow as many Hindu homes found scattered throughout these housing estates to pay homage to the goddess before returning back to the temple. 4) 4) See Yeoh SG (2001) for a discussion on the significance of the chariot procession in relation to intra-and interethnic relations in the neighborhood and locality.
Meanwhile, James, a key temple leader, supervises the final touches to the decorations and seating arrangements fronting the concert stage that has been set up on one corner of the "clearing." A few days earlier, this portion of the "clearing" has been freshly tarred over at his own financial expense to create a foundation for the stage and chairs. competition that will draw in several teams of Tamil youths from around the locality. This competition has formed an integral part of the thiruvila festivities in this particular Mariyamman temple for more than two decades and never fails to bring much mirth and merriment to the spectators at the sight of high pitched masculine bravado floundering to reach the prize.
Inside the temple, a much more serious task is taking place.
Krishna, a young trainee priest from another temple has been specially recommended for the occasion. He is close to dressing up and applying facial cosmetics to a small portable bronze statue of Mariyamman. Krishna also closely attends to her bodily stance and mudra (hand gestures) which Mariyamman would take for the night's worship. Through an ingenious
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interplay of movable metal portions of arms and legs tied to the bronze torso and subsequently camouflaged with donated expensive silk sari, devotees would only see in effect the public face of Mariyamman assuming different appearances in the next three days that the temple thiruvila unfolds. He is keenly aware that as the goddess is the honored guest of the celebrations and would be much sought after by her devotees for darsan ("auspicious sight"), it is both his heavy responsibility and honor to see that she would look her radiant and exuberant best.
By the time Krishna finishes his task the sun has set for nearly an hour. Under the bright glow of a full moon, a thick crowd of expectant devotees comprised mostly of women, female teenagers, and children dressed in their finery has already congregated as the temple bell is vigorously rung by the temple assistant to signal that the time for puja (worship) has arrived.
Others will continue to stream in late as the ceremonies proceed for another hour or so.
Quite a large number of these devotees currently live in the high rise low-cost flats located nearby. But a significant portion has also come from further afield, from other parts of Petaling Jaya, Kuala Lumpur, and even further beyond. Many tell me that they make it a special effort to return to the thiruvila of Mariyamman temple even if they now regularly worship in temples closer to their current places of abode. Indeed, not so long ago before they were all scattered all over the city and state, these devotees were once neighbors in Kampung Mariyamman (Mariyamman village).
Remembering Kampung Mariyamman
In the mid-1990s, when I first commenced fieldwork, the "clearing" where the activities described in the foregoing section unfolded was not "empty." Instead, it was the site of Kampung Mariyamman, a "squatter settlement" 6) densely packed with modest single-story houses constructed from an assortment of building materials wooden planks, bricks, cement, corrugated zinc and scavenged materials like used advertising banners,
6) The common practice of "squatting" can be traced to the origins of Kuala Lumpur as a Chinese mining settlement in the mid-19 th century. Their numbers have fluctuated according to periods of economic boom or bust but arguably the largest influx of "squatters" into the Kuala Lumpur was during "The Emergency" in the post-Second World War period. Rural dwellers (predominantly ethnic Chinese) wishing to escape being forcibly resettled to secured hamlets (euphemistically called "new villages") started by the British Administration as a spatial strategy to undermine support (forced or voluntary) for the insurgent Communist Party migrated to the city. Another wave of predominantly rural estate Indian migrants to Kuala Lumpur occurred in the post-1969 period when the new requirement of work permits for non-citizens saw them retrenched in large numbers. While many of those affected chose to return to India, a significant number also migrated to urban areas to become petty traders as the self-employed were exempted from this piece of legislation (Manjit Singh Sidhu 1978: 64) . In the early 1990s, civil society groups began to discursively contest the colonial legalist category of "squatters." The phrase "urban settlers" or "urban pioneers" (peneroka bandar in Malay) was invoked as a more apt description of self-help housing efforts in the face of the lack of affordable and suitable housing in cities and to harken back to indigenous land tenure practices.
chain link wires, and metal gate grilles. 7)
For a neophyte ethnographer who was more familiar with the spatial aesthetics of geometrically gridded modern residential estates, the settlement's "chaotic" and "illegible" sprawl coupled with the cramped conditions of the houses was rather disorientating and disconcerting. Moreover, before embarking on fieldwork, I had read with relish the fascinating literature on South Asian and Sanskritic Hindu house-building geomantic requirements. Here, in Kampung Mariyamman, it was quickly evident that these textbook ideals were routinely confounded or could not be strictly adhered to simply because of spatial constraints and the need to secure everyday necessities. Except for the houses that faced each other on both sides of the narrow track that wound its way to the temple from the main road, all the others were haphazardly arranged with no clear geometric pattern in sight. The front door of a house might, for instance, face the side or, worse still, the rear of another dwelling because of spatial necessity. 8) Similarly, the risks of everyday pollution, both in terms of tangible health sanitation and intangible ritual 7) By the time I had started fieldwork, the land on which Kampung Mariyamman and the adjoining squatter settlements stood was already bought over by a private developer for a proposed large mixed commercial and residential development. However, because of the crippling effects of the Asian financial crisis, the eviction of all the residents in Kampung Mariyamman was stalled until the mid-2000s. The Mariyamman temple, however, was left undisturbed because no satisfactory compensation arrangement was reached at that stage. Many of the residents were offered discounted high rise flats within walking distance from the temple. 8) For more details, refer to Yeoh 2006. pollution, were high. Open drainage ditches were often filled with stagnant water, spilling its putrid contents especially after heavy rains as the terrain had not been contoured prior to the construction of the individual houses. Nevertheless, my informants said that they tried as far as possible to observe a minimalist core set of rituals to "cleanse" the site before they embarked on house construction and before moving to reside at the completed structure. Subsequently, for completed Hindu houses, everyday domestic spaces were organized in a manner that repels malevolent evil forces and attracts the beneficent enfranchisement of citizenship rights.
Producing Ethnicized Localities
As noted earlier, Kampung Mariyamman was not the only neighborhood that came into being in the locality. 11) The "May 13 riots" occurred when the 1969 General Elections results showed that the Alliance Party (the forerunner to Barisan Nasional) had lost a significant number of seats to opposition parties including the state of Selangor where Kuala Lumpur was situated.
Chinese-owned shops were looted and a number of Chinese-occupied houses, including those of some Indian families, were torched to the ground at the hands of a Malay mob wearing "red headbands" believed to come from outside the settlements. Local vigilante groups were quickly formed before the arrival of the military to restore calm. In the months ahead, Simultaneously, there was a greater incentive in definitively getting rid of the pockets of "squatter settlements" still found within the city administrative limits. This push was rationalized and legitimized via an older medicalized discourse on squatter settlements as "eyesores," "health hazards," and "seedbed for breeding criminals" conjoining with the proposition that having a "squatter free" city is a developmental prerequisite for becoming a reputable world class city. The "squatter free" slogan 
Conclusion
The potentially epoch-changing significance of these shifts and contestations were not lost to many of my Tamil 
